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The cover page of the April 2021 issue of Vedanta Sandesh is an 
awesome picture of an Indian Scops Owl, which has been clicked by an 
avid nature lover & photgrapher Sh Sreejith R Pillai. He clicked the pic 
at Pathanapuram, in Kerala in Feb 2021, and shared in the Birds of India 
Facebook Group. We later shared it in our Avian Vibhootis group also. 
Congrats to him for this classic and extremely beautiful photo. Vedanta 
Sandesh is honored to have this photo on its cover page for our April 2021 
issue. We also thank him for his kind permission to use the pic on our cover 
page. He kindly shared a hd version of the pic to us for the purpose. May 
hte God bless him. 
ea The Indian Scops Owl is a medium-sized owl with prominent ear 
tufts and dark reddish eyes. Coloration is variable, ranging from grey to 
brown, but dark eyes, thin black border around the facial disc, and lhghtly 


=;. streaked underparts remain constant. Gives bouncy amphibian-like barks at 


“S.-o changing intervals. It inhabits forests, forest edges, parks, and gardens from 
: pee lowlands up into foothill and montane regions. 
ea 7 Every bird, like every other living being, is a unique creation of God, 


ou ea and one just exclaims on seeing this awesome bird - Oh My God. 
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Having attained the state of Yogarudha through 
continuous and well-established discrimination, one 
should lift one-self from the ocean of change and finitude 


wherein one has come to be drowned. 


Vivekachoodamani - 9 








(Message from “Poojya (guruji 
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In Avaccheda-vada is attributed to Vachaspati Misra, the propunder of the 
Bhamati School. In this the jiva is defined as chaitanya that is conditioned 
(avacchinna) by avidya or malina-sattva-pradhana-prakruti. Isvara is de- 
fined as chaitanya that is avacchinna by maya or suddha-sattva-pradha- 
na-prakruti. Jiva can be compared to akasa that is avacchinna by a pot, 
and isvara can be compared to akasa that is avacchinna by the room in 
which the pot is located. Just as akasa avacchinna by the pot seems dif- 
ferent from akasa avacchinna by the room (e.g. they have different sizes 
and functions), jiva seems different from isvara. However just as akasa 
avacchinna by the pot is not really different from akasa avacchinna by the 
room in which the pot is located, the reality of jiva as chaitanya avacchinna 
by avidya is not different from the reality of isvara as chaitanya avacchinna 
by maya. 


Abhasa-vada : 

Abhasa-vada is supported by Suresvaracarya and also Vidyaranya. In this 
jiva is defined as the reflection of chaitanya in avidya (called chid-abhasa) 
along with avidya and chaitanya avacchinna by avidya (kutastha-chait- 
anya). Isvara is defined as the reflection of chaitanya in maya, and this 
chaitanya avacchinna by maya is called brahma-chaitanya. Jiva can be 
compared to the reflection of akasa in a water-filled pot, along with the 
water-filled pot and the akasa it occupies. 


In abhasa-vada, the reflection of chaitanya is a sentient entity. Just as light 
can only be reflected in a reflecting medium such as water, chaitanya can 
only be reflected in avidya or maya. Therefore even though chaitanya is 
all-pervading, it manifests as a sentient being only in avidya and maya. It 
does not manifest as a sentient being in inert objects like a stone, because 
a stone cannot reflect chaitanya. Thus abhasa-vada makes a distinction 
between sentient and insentient entities. 
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drishtavyah-shrotavyah-mantavyah-nididhyas- 
itavyah...One must endeavour to realise the true 
nature of the Self. Thus echoed by the Scrip- 
tures. For this one must listen to the Scriptural 
knowledge, contemplate upon it, clear all doubts 
and affirm the acquired knowledge. This is the 
journey of Vedantic knowledge prescribed by 
the Shastras. This process of learning has been 
the subject matter of discussion from the sec- 


ond sloka onwards in Sadhana Panchakam. 


Having heard the knowledge at the Holy Feet 
of the Guru, one resolves all doubts by doing 
manan or contemplation upon all that one has 
heard. But the fact is even after intense shravan 
and manan one faces obstacles in directly real- 
izing the knowledge one has acquired. Mena- 
tal samskars or impressions are so deep rooted 
that assimilating and affirming Self knowledge 
is ajourney by itself. There are chances that the 
previous samskars of a spiritual seeker may rise 
to the surface. ‘That is why the scriptures have 
prescribed ‘Nididhyasanam’. In Nididhyasan 
a sadhaka practices continuous awareness of 
the knowledge to affirm the knowledge with 
a strong conviction. The knowledge that has 
been realised in the intellect should now be con- 


rq one’s emotional strength too. 





Thus in this sopana or step of the spiritual jour- 
ney the Acharya says-Always retain awareness 
that “I am Brahman”. Ignorance and delusion 
are characteristics of the intellect and when 
we acquire knowledge we handle the disease 
of ignorance at the level of the intellect. But 
the mind still has deep rooted impressions of 
old samskars which might unknowlingly rise 
to the surface. ‘Thus retaining constant aware- 
ness that “I am Brahman must be practised” 
One roots out past impressions and symptoms 
of the apoorna Jiva. If this awareness is not 
retained and this knowledge does not sink into 


the core of my heart then 










the knowledge acquired — 
will only become an | | 
intellectual apprecia- 
tion. When it comes 
to facing situations in 
lite my liberation, my 
self-contentment 
will become ques- 
tionable. ‘There 
will still 
be _re- 
actions 
of ajiva 
in var- 


ious ~—sups 


and downs of situations outside. There will 
still be a sense of limitation and fragmenta- 
tion in my interactions with the world. I will 


not be a sthitapragya, my knowledge will not 


help in the different types of situations in the 


world outside. Practise of ‘Nididhyasan’ re- 
quires constant alertness, constant awareness 
of ‘I am Brahmasmyr in an integrated manner 
in my mind and intellect both. We have to be 


constantly aware in our day-day interactions, 
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then alone I will be truly blessed. 


Thus the Avcharya very compassionately sug- 
gests over here ‘Aham Brahmasmi iti vibhaavy- 
ataam’. May you repeatedly dwell upon the 
teaching that I am Brahman. At the same time 
constant awareness of the fact that I am not 


this body, mind and intellect. 


In this manner one needs to practise nididhyas- 


anam to affirm knowledge. 
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How does a Jiva become Brahman? 
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How does a Jiva become Brahman? 


Well, to come straight to the point, a Jiva can never become Brahman, yet 
there is a way by which we can metamorphose into the state of Brahman. 
To appreciate this statement, we need to understand as to what exactly 
do we mean by Jiva, and what is implied by the word Brahman. 


The word Jiva refers to a living being who is limited, and there are thou- 
sands and thousands of Jivas in the world. Each of them is unique. All of us 
have manifested at a particular point in time and go away after some time. 
This is called as the limitation of time, and similarly there is the limitation 
of space, meaning, we are found only in some particular place and not at 
all places. So Jiva is a limited and a small manifestation of life - with the 
limitations of time, space and objectivity. The word Brahman, on the other 
hand, implies ‘life’ which is limitless. That which is present at all places and 
at all times, and in & through all objects. Thus when we ask as to how does a 
Jiva become Brahman we basically mean how cana limited and finite become 
limitless and infinite. 
Right. 
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just cannot become lim- 
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itless. Any student of 






mathematics will know 
that no amount of addi- 
tions or multiplicatio 

any numbers is ever equal to infinity. Jiva can never ‘become Brahman, 
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and neither can jiva ever 
‘evolve into being Brah- 
man. Yet there is a way. 
Remember what is a Jiva, 
it is ‘life’ donning up var- 
ious limitations. Before 
donning up these limita- 
tions the life per se ob- 
viously does not have any 
limitations, but somehow 
we don up some limita- 
tions in the form of our 
faculties, and thereafter 
take ourselves as that 
composite entity. Not 
knowing this life princi- 
ple in its original state, 
we as though become a 
Jiva. Now, so long as we 
continue to be a Jiva, 
we cannot become that 


The way out is simple. All what we need to do is to see both these compo- 


nents as they are. In the state of ignorance we superimpose the dharma 


of one on the other. The life principle or consciousness is just taken to be 


limited, even when basically it is never limited. Electricity when manifest- 


ing through a bulb is a unique light, but that does not mean that electricity 


s become a small light. It still revels in all its glory behind the scene. 
ll what we need to do is to take away our attention from manifestatian 















(Gita Ch 12 / Slaka 20) 





That knowledge by which one sees in all 
things one changeless existence, undivided 
among the divided, may you know is 
sattvik. 





nowledge alone lib- 
erates, but which type of knowledge redeems a 
person? In the 18th Chapter of Srimadbhagwad 
Geeta, Bhagwan Sri Krishna reveals that even 
knoweldge can be classified as Sattvik, Rajasic or 
Tamasic. In this particular sloka Bhagwan talks 
about the Sattvik type of knowledge. Sattvik 


knowledge opens the doors of direct 


knowledge leading to liberation. 


bhuteshu 


kambhavam avyayam ik- 


Sarva yenai- 
shate: 

Here is revealed a vi- 

sion (yena ikshate) by 
which one sees the mul- 
tiplicity of the world 

and yet is able to see the 

one non-dual substratum in 
and through everything (Sar- 
va bhuteshu), begining from the 

unmanifest to the manifest, from Brahma- 

ji to the most micro-organisms, from living to 
non-living. Men of such wisdom see a common 
lite principle pervading in and through all di- 
verse manifestations, they see a common blissful 
nature amongst all, one existence alone (ekam 
bhavam ikshate), thus living a bond of oneness 
in the family, society, work place, country, and 


Ing in nature, appreciating the Upani- 








shadic truth of ‘Ishavasyam idam sarvam’. This 
kind of knowledge and vision is Sattvik knowl- 
edge. On the other hand unable to see the all-per- 
vading life principle in one and all, such ignorant 
and deluded people live in a fragmented world 
on the basis of gender, status, colour, caste, race 
etc. He creates discomfort and suffocation not 
only for his own self but for all those around him 
too. A person with sattvik knowledge sees Ish- 
vara in everyone. Every living being 

is unique In appearance, in per- 

sonality traits, and in apti- 
tude. The entire creation 
is a varied permitation 
and combination of the 
three gunas expressing 
themselves vividly in 
and through all manifes- 
tation. In fact, that is the 
beauty of all manifestation. 
How monotonous and boring 
the world would be if there was no 


diversity? 


Avyayam: Everything has manifested from the 
one non-dual existence. And interestingly the 
‘One non-dual existence’ was one before the cre- 
ation and is one even after the creation. It is not 
that the life principle has undergone any kind of 
modification once the creation has taken place. 


Therefore, here it 1s said that it is Avyayam-the 
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Changeless’. In all the creation, the ‘One’ that has 
not undergone any change whatsoever. It is like 
the cinema screen where the screen remains un- 
touched and unaffected and yet there is a flow of 
creation. ‘This is because all names and forms are 
only a superimposition on the ‘Changeless-Avy- 


ayam , 


Avibhaktam vibhakteshu: The existential sub- 
stratum remains undivided among the many 
divided things, it remains one among the mul- 
tiplicity of things. Names and forms differ, but 
the Atman, the tattva remains undivided like 
space. We may construct huge walls and build- 
ings, there may be sky touching mountains and 
deep oceans but space remains unaffected and all 


pervading. So also the Brahman is all-pervading, 


ot aa 
i = : “_ : . 


— 
os 
a . 
ms 
a 


»~ 
= a 


poorna and unaffected by any names and forms. 
Tajgyanam viddhi saatvikam: 

Sri Krishna says that know such a knowledge to 
be ‘Sattvik Knowledge’ With sattvik knowledge 
alone one will have this kind of a vision towards 
the multiplicity of the world towards all names 
and forms and towards the varied situations. 
A wise man is very clear on his understanding 
of himself and others. He can clearly and un- 
doubtedly see that everything is born of him, 
sustained in him and will disolve in him alone. 
He is that ‘Poornam’ where there is no fragmen- 
tation or sense of limitation. This knwledge of 
the changeless amongst all the changing world 
is ‘Sattvik knowledge’. Rajasic knowledge binds 
a person in endless seeking. Sattvik knowledge 


is liberating. 








P.P. GQuruaev 


Swamt Chinma Yana AAAI L 


a 
| Fee = 


es < Bi: et he ry iy i. : I 
1: en eae = F. rt " ries si a al, bens . 
. = I r eres ae uh ane e epee eel i? et om | ee ae ie i a ol oo on 


very religion and mor- 
al code in the world, irrespective of the era, age, 
race or language talks of sins and warns man to 
avoid them and to desist from committing them. 
But except in Vedanta we find in no other reli- 
gion a direct explanation of what exactly ‘sin’ 1s. 
Certain acts and attitudes are enumerated in the 
Bibles and the Qurans of the world, and even in 
Pauranik literature, we find such enumerations. 


But what exactly constitutes a sin? 


The Rishis of the Upanishads are very clear 
on this point. To them, an action 1s always neu- 
tral, neither a merit nor a sin. The motive, the 
deeper intentions in us make an act a sin or a 
merit. Thus a soldier fighting for his country 
is not a murderer; a doctor operating upon a 
patient 1s not “wounding” him-and even if the 
patient collapses, the surgeon has not commit- 


a9 


an-slaughter’. When the intention is 


ee r wag Pa ag ni beg yee ae aya Lis cee ae rr Taek a ie 





noble, the act is also noble, whatever be the act. 
But having done an act, when it returns to the 
bosom in memory to make us regret our action, 
such self-insulting acts of compromise with our 


knowledge are called sins. 


Then what prompts us to compromise with what 
we know to be the ideal, the virtuous, and the 
perfect way of life? Arjuna asks, “Now impelled 
by what O Krishna, does man commit sin even 
against his own wishes, as though driven by a 
force?” This is an eternal question. Man has 
asked this question in the past. Everyone of us 
at one time or another must have felt the strong 
urge to compromise with what we know to be 
right. In spite of this, often we are driven to acts 
which we know are insulting to our knowledge 
and social status- the level of our life’s evolution 
and our cultural dignity. Now Arjuna is asking, 
what is this terrible ‘negative’ force - the devil in 
the man that impels him to compromise with his 


wisdom to commit sins? 


26 


Before the incident we know what is right and 
what is wrong. After the incident we regret the 
compromise we made during the incident. Why 
is 1t that at the actual moment of committing 
the wrong act we have apparently no compunc- 
tion, no hesitancy? In spite of us we are guilty of 
regrettable acts of violence, of independecy, of 
immorality, of corruption, of falsehood. Why? 
Why? Why? What is the dark and dreary power 
that is compelling us to do, “even if we do not 
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want to do it” “as though driven by a force?” 

This is a universal question - a doubt that aris- 
es In everyone's mind at least once during the 
litetime, if one be even slightly introspective. 
The Lord’s answer to this question 1s so plain, so 
straight, so direct and clear that there can be no 


more any lingering doubt about it in the mind. 


In the many eligeons of the world, for the easy 
grasp of the average man, this evil power in our 
bosom is objectified and indicated by different 
names: the Hindus call it the Rakshasic force; the 
Buddhists call it Mara; Christians call it Satan 
and Muslims call it Shaitan. Every religeon ob- 
jectifies it and gives it a name and a very elabo- 


rately abominable form. 


In Vedanta alone we find pointers to the source 


of all our unhealthy comprmises, as somehing 






Vedanta Sandesh 


subjectively in our own personality-composiion. 
Krishna says, “It is desire-lust: it 1s anger born of 
Rayas; it is insatiable and grossely wicked. Know 
this to be the enemy here in this world”. The 
negative force in man that compels him irresista- 
bely to act contrary to his own ideal is his “lust-it 


is anger, born of Rayas”. 


“Desire for the possession of anything , when it 
grows out of proportion, it becomes “lust” to en- 
joy the object. When this lust is obstructed, then 
towards that obstruction, the desire passions pu- 


trify to become “anger”. 
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And true enough, our ideals are deteated, and we 
callously compromise them when anger distorts 
our vision of life. Justice, honesty, truthfulness, 
uprightness and such other noble traits cannot 
express themselves when the heart 1s stormed 
by lust in us, and we become ready to compro- 
mise and even justify our default with a hundred 


holow arguments. 


Lust and anger arise from Rajo- “9 
guna-mental agitations. A sense of ( 
inner incompleteness makes us run ‘ 
out to possess, acquire, own and en- 
joy the objects of the world. So long 
as this restlessness disturbs a man, 
he will be running passionately to 
acquire and to enjoy, and try to dis- 


cover a sense of fulfilment in life. 


But these desires to possess and to enjoy are by 
their very nature insatiable - the more we satisfy 
them, the more they multiply. There 1s no end to 
the mind’s demands , man’s desires. the lust alias 
anger 1s both insatiable and grossley wicked. It 
is desire-lust alias anger that prompts individ- 
uals, communities, nay even nations, to commit 


cries against each other. It has made History a 








meaningless and shameful bloody story of de- 


struction- of man organized by man. 


This lust-desire, otherwise expressed as anger , 
“is the greatest enemy of man” (vidhyenam tha 
vairanam) in this life. Every man of cultured 
living strives for a life wherein his anxiety is to 
live what he has understood as noble and great. 
He wants to live in love and peace, distribut- 
ing maximum cheer and service to all 
around him. But when once he allows 
his bosom to be conquered by the bas- 
er desire-lusts, his life soon becomes a 
compromise-a caricature of what he 


knows and believes. 


Therefore, the Satan in us 1s not some 
terrible, inexplicable force, with horns 
and tails, but our own animal urges, ex- 


pressing as the lust-anger in our hearts. 


All human beings have this lust-anger urge 
in them. Yet its manifestations are of vary- 
ing degrees of sin. That is the working of na- 
ture-everyone has a preponderance of one kind 
of tendencies; accordingly, his actions are of 


varying degrees of sin or merit. 
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: S. Vedanlta Sandesh 





CW’. two months at the 


capital of Nepal in great joy The two months 
seemed as short as two days. Several people ac- 
knowledged to me with gratitude how much 
they had gained in knowledge and peace of mind 
as a result of our daily discussions Out of the 
thousands who inhabit the town, only a small 
number attended these discussions as a rule. But 
it is nothing to be wondered at, since most peo- 
ple naturally preter gossip to serious discourses 
on philosophy. Only a few virtuous souls with 
real wisdom realise that sensuous pleasures 
which cause bondage are ultimately the source 
of sorrow, and cultivate a spirit of detachment 
in an effort to attain the Divine Joy. All man- 
kind, without any distinction of the learned 
and the ignorant, lose themselves in the fleeting 
bodily pleasures and consequently suffer from a 
scenes of calamities such as births and deaths 
and illness Yet, paradoxical as it is, they fancy 
that state of bondage to be happiness. ‘The very 
awareness of bondage is the [result of keen 
discrimination He who knows not he is bound, 
will not try to set himself free. He who does 


not desire freedom, cannot find any interest in 





the seargh after Truth or in philosophical dis- 
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cussions. Philosophical discussions lead to phil- 


osophical wisdom. Knowledge of ‘Truth leads 
to Soul-Force. Soul-Force is ever homogeneous, 
unexcelled, eternal. he seductive power of the 
sense objects is as momentary as the flashes of 
lightening. In the presence of Soul Force, power 
of the sense objects loses all lustre and appears 
as a glow-worm in the presence of the Sun. The 
Soul Force is the great force in whose presence 
all earthly power, the power of the emperor, the 
power of even Hiranyagarbha, becomes infinite- 
ly negligible. When man attains that power, all 
his bonds break, and he comes to enjoy a free, 
blisstul life with a feeling of eternal content- 
ment and finality. So long as man mistakes the 
body for the self, and consequently entertains 
feelings of “I” and “ mine”, he can hardly reach 
the portals of Soul-Force. Most people caught 
in the toils of [Illusion waste their lives, not only 
without attaining Soul-Force or self-knowledge, 
but even without realising that they are in a 
state of bondage. Among all mankind, who has 
the strength to overstep the limits of the wide 
realm of the mighty Hlusion which holds sway 
over everything, and engulfs all men and women 
in the shoreless sea of desire and dances intox- 
icated, blowing the trumpet of her v1 


signifies undisputed sovereignty? 
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(_ he interesting story of 


Queen Madalasa is narrated in the Mar- 


kandeya Purana. 


Madalasa was the queen of King Rit- 
dhvaj. When their first son Vikrant was 
a baby in the cradle, the hands of the 
mother Madalasa rocked the cradle even 
as she sang words of Jnana to calm the 


crying baby. 


She sang, “Shuddhosi bhuddhosi niran- 


janosi...” 


‘shuddhos? means ever-pure, 1mmacu- 
late; ‘buddhosi’ means ever-awakened, il- 


lumined; ‘niranjanosi’ means spotless. 


So she sang, “O child, you are a pure soul 
with no real name. Your body is merely a 
vehicle made of the ‘pancha kosas’. Why 
do you cry, my son, when you are the 
blisstul Atman and not the body?” She 
fed the child with the milk of wisdom. 
As she suckled the baby her thoughts 


were ‘you are the pure Atman’. 


Madalasa was herself a Self-Realized 
soul hence her words had great effect on 
the baby. As she kept illuminating her lit- 
tle son with spiritual knowledge through 


her cradle songs, the son grew up with 
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wisdom. The young prince, highly dispassionate, 
left the kingdom and moved into the forest to 
engage himself in severe penance. A second son 
was born to Madalasa who was named Subahu. 
Madalasa brought him up in the same way as she 
had her first-born. Subahu also grew into a great 
renunciate and left home in search of gyana. The 
same happened with Shatrumardan the 


third son. 


The king was deeply concerned about 
the way his sons were giving up the 


kingdom and going away into the forest. 


“Who will take care of the kingdom 
after me?’ was the constant worry of 
the king. He, therefore, told his queen 
to spare their fourth son for him so he 
could take up the reigns of the kingdom 


after him. 


With the king’s permission she chose 
the name for their fourth son. She 
named him ‘Alarka’. To this son Alar- 
ka the mother Madalasa sang songs of 
valor that would make a great warrior 
king of him and enable him to protect 
his kingdom and make it prosperous. 
In him she sowed the seed of care for 
others. She taught him to regard other 


women as his mother and to think of 


the Lord to destroy wicked thoughts. 





Thus Alarka grew up to be a righteous king and 


a mighty warrior. 


Mother Madalasa demonstrated that a mother 
wields great influence over the child from the 
start and imparts noble thoughts. She guides his 


lite towards righteous living — be it spiritual or 


worldly. 
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lnternet News 
‘Talks on (by P. Guryji) 


- K athopanishad Pravachan 
~ Kathpanishad Chanting 
~ Shiva Mahimna Pravachan 
~ Bhaja Govindam 
~ [Januman C halisa 
Audio Pravachans 
~ Sampooma Gita Pravachan 
~ Eksloki Pravachan 
~ Eksloki Chanting 














Vedanta & Dharma Shastra Group on PacePook 











Vedanta Ashram You J ube Channel 








Monthly e/ ines 


Vedanta Sandesh ~ Mar ‘21 


edanta [ iyus ~ Mar21 








Abram | Marien Dregrame 


24th Apr 2021 - 7.00 FM 


Online Montly Satsang 
Chanting // Prarthana / Pravachan 


Only for Ashram-P arivar Members 
- Guryji Swami Atmanandaji 











O)n going: Five days aweek~ J ue to Sat 
Mundakopanishad (with Shankar Bhashya) 4~D, 
@ Vedanta Ashram, |ndore - for Ashram Sanyasis 


P. Guryji Swami Atmanandaji 
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